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Ornament of Clear Realization 8 June 2017 

Last week we had a question in relation to the quotation at the top of page 224 from 

Haribhadra’ Clear Meaning  

‘With the wisdoms arisen from hearing, contemplating, and meditating or 

with the wisdoms arisen from the preparatory, actual, and subsequent 

meditative stabilization’. 

 

With either set of three respectively you ‘repeatedly contemplate, assess, and 

definitely investigate the meanings that were definitely seen on the three—

the branches of definite separation’ which is the path of preparation, the path 

of seeing and the path of meditation.  
 

This is a continuous path of meditation. The question relates to preparatory concentration  

Preparatory concentration is linked to what is happening on the path of preparation. 

The actual concentration is linked to what is happening on the path of seeing.  

Subsequent concentration is linked to what is happening on the path of meditation.  

The question is about the nature of this preparatory concentration. When we use the term 

‘preparatory’ is not the actual concentration. It is something that happens prior. So is that 

real concentration? What is the nature of that concentration? 

To understand the nature of preparatory concentration, we can look at the nature of the next 

one, which is the nature of actual concentration. The nature of actual concentration is the 

union of calm abiding and special insight that has a direct realisation of emptiness. This is 

what occurs on the path of seeing. 

From that we get the clue that with the preparatory concentration that occurs on the path of 

preparation, we have concentration that is the union of calm abiding and special insight that 

contemplates emptiness. However the understanding of emptiness there is conceptual. It is 

not a direct realisation of emptiness. Therefore we make a distinction between the 

preparatory and the actual concentration. When we use the term “concentration”,  it refers to 

the union of calm abiding and special insight that is focussing on emptiness. The distinction 

is between them is whether it is a direct realisation or a conceptual realisation. Since the 

conceptual realisation of emptiness happens prior to the direct realisation of emptiness, it is a 

preparatory concentration.  

The way we progress along the path is that we go through different stages. First of all you 

must have a conceptual understanding or realisation of emptiness. Then you develop the calm 

abiding that focusses on emptiness.  

Then you develop special insight focussing on emptiness. Then you develop the union of 

calm abiding and special insight focussing on emptiness.  

You begin from the heat level of the path of preparation. Then you keep progressing along 

the path and your progress is refined because duality begins to subside.  Since this is your 

preparation that will get you close to the direct realisation of emptiness that will happen on 

the path of seeing, for that direct realisation all duality must completely subside. You move 

gradually towards that point.  
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Continuing with the text, we are at the top of page 227.  

We previously enumerated nine objects of abandonment that correspond to nine antidotes.   

W finish with the last one: 

 “Subhuti, the great bodhisattva abides in those emptinesses and manifestly composes in 

this and that way…”  and “merit will increase…”' 

That was the end of that presentation  

Then we have the outline:  

‘[2A1B-2B2B-2B3B-1C1B-2. Nine antidotal classes—combination pairs from among the 

small, middling, and great]’  

This is not a separate outline. The sentence “Nine antidote classes” should be joined 

with the previous outline found on pg 225:  

2A1B-2B2B-2B3B-1C1B. Root text: Nine discordant classes and Nine antidote classes.  

Then we have the line: 

‘Thus, by explicitly indicating the discordant classes, the antidotes are implicitly 

indicated.' 

For the first eight of those nine pairs we have sutras that directly teach the eight objects to be 

abandoned and we have sutras that directly teach the eight antidotes which correspond to 

those. So we have two sets of sutras that directly give the two lists of eight plus eight. 

When we discuss the ninth pair, we don't have two sutras teaching in relation to that pair. 

There is only one sutra which directly teaches the antidote.  In this way we understand that it 

indirectly indicates the object of abandonment.  

According to the last sentence we have here, the mode of presentation is: If 'the great 

bodhisattva abides in those emptinesses' [that indicates what will become the antidote]. If 

the great bodhisattva practises in this way, then the merit will increase. This is how the 

abandonment will occur.  

This is the exact opposite of what is said in the text translated here from the Tibetan text 

which is incorrect in this instance. It is the antidote that is directly or explicitly indicated 

because sutra says the “merit will increase”. This is the antidote. Therefore the root text 

should read:  

‘Thus by explicitly indicating the antidotes, the discordant classes are implicitly indicated.’ 

Question:  Are both the wisdom and merit the antidote, or just the merit?  

Geshela:  Not just merit. The actual antidote is the direct realisation of emptiness. Once you 

practise emptiness and then increase all the merits, the practice is conjoined with wisdom 

realising emptiness.  

'In order to explain their meanings, [Maitreya’s Ornament of Clear Realization] (stanza 

4.54) says:  
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That, because of being a continuity, 

Is asserted to be of nine types by way of aspects. 

'Through the small, the middling, and the great 

Being divided into the small of the small and so forth'' 

 

This indicates the classification of the nine.  

'a continuity' refers to the path of meditation.  

'Through the small, the middling, and the great’.  These are the main classifications.  

Through these: ‘Being divided into the small of the small and so forth' we end up with nine 

parts of the path of meditation. 

 

'2A1B-2B2B-2B3B-1C1C. Commentary 

In order to explain this by means of the meaning of the words, [Haribhadra’s Clear 

Meaning] says:  

Because it is said that “the afflictions of the bodhisattvas…' 

This verse is further down the page: 

'Because it is said “the afflictions of the bodhisattvas are conceptualizations,”'.  

This is the verse we will be working with.  

'the afflictions' in this particular context does not refer to afflictive obscurations from 

amongst the twofold division of afflictive obscurations and knowledge obscurations. Rather, 

it refers to a type of conception of true grasping. That conception of true grasping exists in 

bodhisattvas. It is the most difficult thing, both physically and mentally, that they have to 

deal with. It becomes their main object of focus, in terms of what they have to abandon. It is 

posited as knowledge obscuration but it is called an affliction.  

The word affliction has two meanings. We are very familiar with the first meaning of 

affliction that is used most of the time. We normally talk about afflictions in terms of the 

mental factors that afflict the nature of the mind or affect negatively the nature of the mind.   

The second meaning of the word affliction is something that is very difficult; a great 

difficulty that requires great effort [to overcome.]  

Here the word affliction carries this second meaning. This is something the bodhisattvas have 

to abandon – it is a conceptualisation that is difficult to overcome.  It is a knowledge 

obscuration of the bodhisattvas. 

Later on in the text this arises as a question. Someone says: here we are talking about the path 

of meditation; we are talking about abandonments of the path of meditation. How come the 

author has not mentioned afflictive obscurations as an object of abandonment of the path of 

meditation? 
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As a response to that question we have again this line from Haribhadra's Clear Meaning: 

'Because it is said “the afflictions of the bodhisattvas are conceptualizations,”'. 

As an answer to that question, we say that here when we talk about the object of 

abandonment of the path of meditation, this is given from the point of view of what is the 

main object of abandonment. The main object of abandonment of the path of meditation is 

knowledge obscurations. This is mainly what the bodhisattvas have to give up, this great 

difficulty with great effort.  

By directly or explicitly teaching that, implicitly it is also teaching that they will also 

abandon the afflictive obscurations. However for afflictive obscurations they don't need such 

big effort. The main effort is in relation to the knowledge obscurations.  

 

'Furthermore, with respect to this, there are two: 

2A1B-2B2B-2B3B-1C1C-1. Dispelling objections regarding the order of the objects of 

abandonment and the antidotes 

2A1B-2B2B-2B3B-1C1C-2. Dispelling objections regarding the entity of the objects of 

abandonment'.  

We have just been discussing this second one, the nature of the objects of abandonment and 

why it mentions only one type of abandonment and not the other.  

The answer to that is that it is presenting from the point of view of what is the main object of 

abandonment. By teaching this directly or implicitly, indirectly it also tells you that they 

abandon afflictive obscurations without needing much effort.  

 

'2A1B-2B2B-2B3B-1C1C-1. Dispelling objections regarding the order of the objects of 

abandonment and the antidotes'. 

This objection comes because the presentation of the objects of abandonment begins with the 

great. Then it goes to the middling. Then it goes to the small.  

Someone raises the objection: If the object of abandonment begins with the great, then the 

middling, then the small, then the antidotes should also be presented in the same order. So 

why is it that the antidotes here begin with the small, then go to the middling, then go to the 

great?  

This again comes as an objection [page 228]. The example [of the objection] is given: 

‘For example, it is just as in the case that a pebble can be destroyed even by a finger but such is 

not so for a mountain.’ 

There are different examples that show that something small can eradicate something of a 

similar size.  

The issue arises here because the opponent thinks that a great object of abandonment should 

be eliminated or dealt with by a great antidote and a small object of abandonment should be 

dealt with by a small antidote. This is why they give the example that your finger can destroy 

a pebble but it cannot destroy a mountain. They think that the great should go with the great 

and the small with the small.  
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Our presentation is the opposite of that. We say that the great object of abandonment, the 

great of the great will be eliminated by the small of the small antidote.  

Returning to the outline on page 227: 

'Dispelling objections regarding the entity of the objects of abandonment 

'[Haribhadra’s Clear Meaning] says: 

with the analogy “very great darkness is dispelled by small illumination while the small 

is dispelled by the great,”’ and so forth. We say it is suitable to say that the great of the great 

abandonment is eliminated by the small of the small antidote. 

Here with the example 'very great darkness is dispelled by small illumination', the first 

part of the analogy refers to a great great abandonment of the path of meditation being 

dispelled or destroyed by the small of the small antidote.  

Then the second part of the analogy: 'while the small is dispelled by the great' while the 

small of the small object of abandonment is eliminated by the great of the great antidote. 

We continue: 

'because of the differences by way of each of the great, middling, and small 

conceptualizations, the concepts are true knowledge the objects of abandonment'. 

Since we begin with the great and then goes to the middling and then to the small, we are 

talking  about objects of abandonment.  

'and instances of great, middling, and small'. This second repetition of 'great, middling, 

and small’ shows the inner subdivisions. 

The great has great middling and small, the middling has great, middling and small and so 

forth. 

'because of the differences by way of each of the small, middling, and great antidotes'. 

The antidotes begin from the small. Then we go to the middling. Then we go to the great.  

'of those also, and instances of small, middling, and great.'  

The second is the subdivisions of each of the small, the middling and the great. Since we 

have three subdivisions for each of the three main divisions we have nine.  

It will be mentioned later in the text, however to mention here, our position is that when we 

talk about objects of abandonment and classify them as great, middling and small. W classify 

them from the point of view of the size or the grossness of the object of abandonment. It is 

not classified as great, middling or small from the point of view of how difficult or easy it is 

to abandon it. It is not that we say that the great object of abandonment is the one that is 

difficult to get rid of and that the small object of abandonment is easy to get rid of. We say 

the opposite: the more subtle the stain is the more difficult it is to get rid of it so the small of 

the small is very hard to get rid of. This comes later in the text.  

We have completed the first of the two:  'Dispelling objections regarding the order of the 

objects of abandonment and antidotes'. 

First we presented the objection and then we gave the answer.  
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The objection is, why don't the antidotes also follow the same order as for the objects of 

abandonment? 

Our response is given by means of an analogy. We have one analogy here of 'very great 

darkness is dispelled by small illumination'. 

We also gave the analogy of the person washing clothes. We say that the gross obvious stains 

are easy to get rid of. They don't require much effort. However the very subtle stains that 

have really permeated the cloth are very difficult to get rid of. We answer by way of these 

two analogies.  

 

'2A1B-2B2B-2B3B-1C1C-2. Dispelling objections regarding the entity of the objects of 

abandonment' 

'[Haribhadra’s Clear Meaning] explains: 

Because it is said “the afflictions of the bodhisattvas are conceptualizations,”'.  

First we will look at the objection and then come to the answer. The objection that arises is: if 

the bodhisattva has to abandon afflictions [and the objects of abandonment of the path of 

meditation include afflictive obscurations], why do you only mention knowledge 

obscurations? The question is why do you only mention one type - knowledge obscurations - 

if they have both types –  knowledge and afflictive obscurations?  

The answer is included in the line: 'Because it is said “the afflictions of the bodhisattvas 

are conceptualizations,”'.  

The meaning implied is that the main thing bodhisattvas need to focus on and put all their 

effort into, is to abandon the knowledge obscurations. By doing this, indirectly they will also 

get rid of afflictive obscurations that do not require much effort.  

'In order to explain the actual meaning of the words, [Haribhadra’s Clear Meaning] 

says:  

Thus, by means of the types of characteristics of emptiness ultimately, sequentially from 

the divisions of antidotes of conceptualizations because nine types arise as a continuity 

in the nine levels—the desire realm and so forth—the path of meditation is [a 

continuity].' 

'by means of the types of characteristics of emptiness ultimately' refers to the aspect 

which is the mode of apprehension. The aspect which is the mode of apprehension that is 

dealing here with the ultimate, which is emptiness,  is no other than the path of meditation. 

This path of meditation is 'sequentially from the divisions of antidotes of 

conceptualizations because nine types arise'. 

What this says is that the path of meditation has nine types or nine subdivisions. Why do we 

end up with nine? Those nine are the actual antidotes. We end up with nine because we have 

nine types of conceptualisation that must be opposed.  

Since there are nine types of conceptualisation, we end up with nine subdivisions of the 

aspect, which is the path of meditation.  
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Referring to this sentence: 'sequentially from the divisions of antidotes of 

conceptualizations because nine types arise as a continuity in the nine levels—the desire 

realm and so forth'. 

Firstly, on the path of meditation we have nine objects of abandonment beginning with the 

great of great. For those nine objects of abandonment, we will generate in sequence,  

'sequentially' and continuously 'as a continuity', nine antidotes such as the small, the 

middling and the great. We know that we have nine, because each one is further subdivided 

[into three.]  

 

Then we have mention of  'the nine levels—the desire realm and so forth'. 

'The nine levels' or nine grounds refer to one level or ground for the desire realm; four for 

the form realm and four for the formless realm. These nine fall into the category of objects of 

abandonment.  They include a great number of afflictive and knowledge obscurations. From 

the desire realm up to the peak of existence you have a very large number of afflictive and 

knowledge obscurations. For all those things we have to generate in continuous fashion, nine 

levels of antidotes. Those nine levels of antidotes will be eliminating or attacking all these 

objects of abandonment in a simultaneous manner.  

It will not happen one after the other, in a one-to-one correlation. It is not that you are dealing 

with objects of abandonment with relation to the desire realm which you categorise as the 

great of the great abandonment and then this will be eliminated by the small of the small.  

It will not happen like this. It will be a simultaneous attack or abandonment, on all nine levels 

of the three realms.  

We have nine conceptualisations. The nine conceptualisations are the nine objects of 

abandonment of the path of meditation Those nine conceptualisations are the nine levels from 

the desire realm all the way up to the peak of existence.  

However it is a mistake to think those nine line up and are given the names the great of the 

great and so forth, for example thinking the desire realm will be the great of the great and 

then the middling of great would have to correspond with the first concentration of the form 

realm and so forth.  

We don't line them up this way and then say we have the nine antidotes eliminating those. If 

we did that, the problem would be that the conceptualisations of the desire realm would be 

eliminated by the small of the small antidote and at the very end of the two lists of nine, the 

conceptualisation of the peak of existence would be got rid of by the great of the great 

antidotes.  

It doesn't happen like this. The way the antidotes operate is that the great antidote eliminates 

every afflictive and knowledge obscuration of a certain size in the desire, the form and 

formless realm, - so not just in one realm, but in all three. They operate simultaneously. They 

do a sweep in all nine levels and they rid of everything that is for example great, not just 

those of the desire realm. 

Question: On the path of seeing, Geshela mentioned there were five that relate to views and 

five that relate to non-views and that on the form and formless realm there are only nine 

because there is no anger. Is that the same thing here? 
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Geshela: No. Here we need to count differently.  If we talk about the objects of abandonment 

of meditation, afflicted objects of abandonment of the path of meditation are innate.  We can't 

count all the innate negative emotions. We need to skip. For example, in that division where 

we have five non views and five views we have to exclude from the list everything that is 

imputed. We begin with the first group, the five that are not view. We have (1) attachment, 

(2) anger, (3) pride, (4) ignorance and (5) afflicted doubt. That afflicted doubt is only 

imputed. So from the first list of five, the fifth would have to be eliminated [excluded.] So 

from the first list, we are only left with four. 

Then we look at the five views. We have (1) the view of the perishable and (2) the extreme 

views. We keep those two from the list of five.  Then we exclude the remaining three: (3) 

holding wrong views; (4) holding views as supreme and (5) holding conduct and ritual as 

supreme. We exclude those three because they are only imputed. Therefore we end up with 

six for the desire realm. Those six are attachment, anger, pride,  ignorance, the view of the 

perishable and extreme views. These are the six for the desire realm.  

Then for the form and the formless realms, the list is reduced to five because we don't have 

anger. So we have six, plus five, plus five, totalling sixteen. Six are on the desire realm, five 

are on the form realm and five on the formless realm.  

These are afflictions. They have antidotes. We take all these together as a group of sixteen 

afflictions and within those we will have the great of the great, the middling of the great, the 

small of the great. Each one comes with gradations, with shades. This is just the afflictive 

obscurations.  

In terms of the knowledge obscurations, for each of the desire, form and formless realms we 

will have 36 making a total of 108. It begins with a basic subdivision between grasping in 

terms of the object and the subject. The object is grasped as the object of enjoyment and the 

subject is grasped as the one enjoying or utilising that object.  

The objects are further subdivided into those that are afflicted and those that are purified. The 

subjects are subdivided into grasping at substantially existent and imputedly existent. They 

grasp at the aggregates as being substantially existent and they grasp at the person as being 

imputedly existent.  

Then they are further sub-divided. Each one of them is sub-divided into nine categories. We 

have 4 x 9 making 36. That is, 36 for the desire realm; 36 for the form realm; 36 for the 

formless realm, totalling 108. Then all those knowledge obscurations also have subdivisions 

of great, middling and small.  

Actually all are grasping at true existence, but in relation to different objects. There are 

different types of grasping, but this is a basic classification of object and subject. You are 

grasping at different objects to be truly existent and you are grasping at different subjects to 

be truly existent.  

Then you understand that there are many objects and many subjects so there will be many 

subdivisions of that, summarised into these two.  

'Meaning of the text'  

This is the meaning of the text of the stanza we had from the Ornament at the top of page 

227.  
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‘That, because of being a continuity, 

Through the small, the middling, and the great 

Being divided into the small of the small and so forth, 

Is asserted to be of nine types by way of aspects.’ 

 

The meaning of the text is explaining that particular verse.  

'In respective order, the subject—the Mahayana path of meditation'. 

That verse was describing the Mahayana path of meditation.  

'is suitable to be divided into many because it has divisions into nine, ranging from the 

small of the small Mahayana path of meditation through the great of the great 

Mahayana path of meditation.’ 

We can see that the path of meditation when presented into nine, is always presented from the 

small of the small, going upwards toward the great of the great, whilst the objects of 

abandonment are presented the other way: from the great of the great going down to the small 

of the small.  

‘Further, it is definite in number as nine because its former and later instants arise 

continuously over two countless eons.’  

We know that we need accumulation of merit and wisdom over three countless great eons. 

Here it explains what happens over  two of the three countless great eons.  

The first countless great eon is spent on the path of accumulation and the path of preparation. 

The path of meditation covers the remaining two countless great eons. From the first to the 

ninth levels of the path of meditation will take two eons. This will happen continuously. We 

have this continuity which is the path of meditation, that will take the previous instances of 

the path of accumulation and the path of preparation as its object.  

‘There is a reason for differentiating the Mahayana path of meditation into nine types 

that are divisions of small, middling, and great; it is because they arise continuously 

over two countless eons’. 

Question: What about the path of seeing? Is it too short? 

Geshela: No. I am not 100% sure why we do not account for the path of seeing here. As has 

been explained, it is not simply that the path of seeing is one equipoise and it is very short. 

The path of seeing has significant duration. However, by combining the force of your 

accumulation of merit and wisdom, you establish the uninterrupted and liberated path in one 

session, in one equipoise. 

You begin by applying the antidote on the uninterrupted path and you attain the liberated path  

that comes from having applied the antidote and eliminated whatever you were working on.  

The duration is the time it takes to complete the action.  

My conclusion is that the path of seeing is not mentioned in the first eon, where we just talk 

about the path of accumulation and the path of preparation, because by combining method 

and wisdom in the path of seeing the time it takes for the antidote to eliminate the object of 
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abandonment is relatively a very short period of time. It is the time needed to complete the 

action, which is very short.  

The other question that might arise is: are there only nine subdivisions on the path of 

meditation since we have ten grounds? We have ten grounds, but we only have nine levels of 

the path of meditation.  

Our response is that the  classification of the path of meditation into nine is definite because 

we have nine objects to abandon and we have nine levels of antidotes. So the classification is 

nine.  

To correlate this with the grounds, both the first and second grounds are at the level of the 

great of the great abandonment. With the great of the great abandonment, we further 

subdivide this into the coarse and the subtle. One is counteracted on the first ground and the 

other on the second ground  

Then the way we move is from one equipoise to another equipoise. In the same equipoise we 

go from the uninterrupted [of the previous ground] to the liberated path [of the next ground.] 

Then the shifting from ground to ground happens from equipoise to equipoise and so forth.  

Actually the system of Jetsunpa has a very good presentation because it says that during one 

equipoise you go from the uninterrupted to the liberated path, however the uninterrupted 

belongs to the previous ground, so lets say it is the first ground. Then the liberated will be on 

the second ground. That allows you to amass the necessary accumulation in order to do the 

shifting. 

If you say that the shifting happens from equipoise to equipoise and both uninterrupted and 

liberated paths belong to the same ground, the question arises about when you have the time 

to accumulate the necessary accumulation; how will it happen? 

They [followers of other manuals used in other Geluk Monasteries] leave the question open 

saying, “whenever you complete the necessary accumulation then you will shift.”  

Question: Don't the uninterrupted and liberated paths happen simultaneously? 

Geshela: No, never. One is the antidote. Of course the bodhisattva's meditative equipoise on 

emptiness is a kind of specific object. It is emptiness. When the bodhisattva gets confidence 

to be able the object of abandonment, at that time the bodhisattva starts meditative equipoise. 

Through is called the uninterrupted path. At that time the object of abandonment doesn't exist 

in the face of meditative equipoise since the bodhisattva has fully applied the antidotes. The 

object of abandonment doesn't exist because of the antidote not because of abandonment.   

Geshela gave the example. It is like suddenly flooding a dark room with light. The moment 

the light comes on, immediately the darkness is dispelled. It disappears from the room. The 

darkness is like the object of abandonment and the light is like the antidote. Although we say 

it disappears at that moment, it doesn't mean you have eradicated it. However it is not there 

because you are directly applying the antidote. So at that moment the antidote has the power 

to suppress it. However you have not eradicated it yet.   

That will happen in the next phase which is the liberated path. On the liberated path you have 

removed it. When you come to end of the continuum of a sentient being you have reached the 

uninterrupted path of the tenth ground. At that point you have the very subtle level of 

knowledge obscuration.  At that point we say that knowledge obscuration does not exist. 
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Someone might say in that case, am I already enlightened? No, you are not already 

enlightened because you have not abandoned it.  

The antidote is there and suppressing it, but you have not yet reached the liberated path.  

Question: How much time is there between the uninterrupted path and the liberated path? 

Could it be eons? 

Geshela: It depends. It may be eons. Once you have the capacity to directly apply the 

antidote, the antidote becomes manifest. Since it is the real antidote it won't take long to 

eliminate the object of abandonment.  

What takes a really long time is getting to the point where you have this confidence in terms 

of your antidote.  This is why bodhisattvas have to train for a very long time. They engage all 

sorts of training. In terms of their concentration, they meditate on selflessness, they meditate 

on emptiness, they meditate on non-duality. Whatever they meditate on, they do quite a lot of 

mental training.  

 On top of that they have to accumulate vast accumulation. It is the accumulation that will 

make all the difference. They are quite busy training to come to the point of being confident 

that their object of meditation is powerful enough to act as a direct antidote that can suppress 

or eliminate the objects of abandonment of the path of meditation that are classified into great, 

middling and small. This first classification is the basic subdivision.  

What are those objects of abandonment? They are those conceptualisations we were talking 

about. We have nine of those conceptualisations and nine objects of abandonment.  This is 

because we have the basic subdivision of great, middling and small which is again subdivided 

into great, middling and small, for a total of nine different subdivisions.   

The sentence after that is about each of the basic subdivisions of the antidotes of the path of 

meditation. Again this is a basic subdivision into three: the small, the middling and the great.  

Previously we had the outline that said abandoning objection in terms of two things. The first 

is in relation to the order of presentation ‘regarding the order of the object of 

abandonment’ and the second one is ‘dispelling objections regarding the nature of the 

objects of abandonment’. 

This first objection addresses both issues. This is the opponents' position. 

 

'OBJECTION: It is not correct that the objects of abandonment are ceased in the order 

starting from the great, by antidotes that are generated in the order starting from the 

small. This is because a small object of abandonment does not require a great antidote 

and a great [object of abandonment] cannot be abandoned by a small [antidote]. For 

example, it is just as in the case that a pebble can be destroyed even by a finger but such 

is not so for a mountain.'  

The objection is about the order of generation, the way we correlate the object of 

abandonment with antidotes.  

 Their position is that 'It is not correct that the objects of abandonment are ceased in the 

order starting from the great'. They say it is not correct to have abandonments starting 
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from the great and saying that they are eliminated by by antidotes that are generated in the 

order starting from the small.' 

They have a problem with that. The reason they give is that if you have a small object of 

abandonment you only need a small antidote. If you have a great object of abandonment you 

will need a great antidote. Then they give this example: if you have a little pebble, you can 

destroy that or you can flick with your finger. The finger is a small thing. The pebble is a 

small thing. They can eliminate each other.  However you couldn't flick a mountain with your 

finger, meaning you cannot eliminate the great with a small antidote.  

The response is our position. 

'RESPONSE: There is no fault, because if [the objects of abandonment] are posited to 

be great and small with respect to the difficulty and ease of abandonment [respectively] 

then it is so, but here [the objects of abandonment] are posited to be small and great 

with respect to the subtlety and coarseness of the stains [respectively].'  

'then it is so' means it would be as you say.  

Our position is that it depends how you apply those terms, the “great” and the “small.” 

If we apply the terms “great” and “small” from the point of view of how difficult it is to 

abandon a certain object of abandonment, then we would be in agreement. In that case we 

would say that, that which is difficult to abandon will become a great abandonment. Because 

it is so   difficult to abandon, it will require a great antidote as well. We would have a great 

abandonment annihilated by a great abandonment.  

That which is easy to abandon we could call the “small.” In that case, the small object of 

abandonment will only require a small type of antidote. 

However this is not how we apply the terms “great” and “small.” It doesn't have to do with 

how easy it is to abandon. It is applied in terms of the coarseness of the object.  

We continue with our response: 

'This in turn is because it is established by a valid cognizer that: (i) a washerman needs 

to remove first the coarse stains, after which then the subtle ones, and (ii) very coarse 

great darkness is dispelled even by the small illumination of the light of a lamp whereas 

some cases of subtle small darkness needs to be dispelled by great illumination such as 

sunlight.'  

We have already looked at these examples.  

Question:  What is the valid cognizer in this context? 

Geshela: It is conventional valid cognition, common sense.  

The first objection was about the order of starting the objects of abandonment from the great 

and the antidotes from the small. 

The second objection is about the nature of those objects of abandonment.  

The opponents say: 
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'OBJECTION: Having divided the Mahayana path of meditation into nine by way of 

divisions of the antidotes to the conceptualizations that are objects of abandonment of 

the path of meditation, it is not correct that the antidotes to the afflictive obscurations 

are not divided by way of such divisions. This is because there are also afflictive 

obscurations with respect to the objects of abandonment of the path of meditation.' 

They say:  you take the path of meditation and subdivide it into nine because you say you 

have nine antidotes, that are antidotes to knowledge obscurations, because we have those nine 

conceptualisations. Those nine conceptualisations are knowledge obscurations. They say: you 

subdivide that into nine from the point of view of nine knowledge obscurations. Then they 

ask: why don't you have subdivisions in terms of the afflictive obscurations because we have 

afflictions that need to be eliminated here. So why are these missing? 

'RESPONSE: There is no fault because those afflictive obscurations are included in the 

conceptualizations that are objects of abandonment of the path of meditation. This in 

turn is because a commentary to the Ornament for Clear Realizations says, “The 

afflictions that are objects of abandonment of bodhisattvas are conceptualizations.”' 

We have already commented on that line. There is no problem since this presentation is from 

the point of view of the main object of abandonment of bodhisattvas. The main object of 

abandonment is the nine conceptualisations which are knowledge obscurations. This is what 

they will focus on. This is what they will put the most effort into. Since they are putting most 

effort into this, there is no need here to have special mention in terms of what they do with 

afflictive obscurations because they are not the main object of abandonment. They don't 

require so much attention. They don't require so much effort. Naturally, on the side, they get 

rid of those things as well. 

WE WILL STOP HERE 

 


